Al-Hasan al-Basri (A.D. 642-7 2 8) was one of the most distinguished 
religious teachers in the first century of Islam, He was w'ell known for 
his piety and his erudition. His kind of piety caused the $ufis to acknow¬ 
ledge him as one of their fore-runners. Later "orthodox 1 ' writers are 
very much concerned to count al-Hasan among their own predecessors. 
On the other hand, the Mu'tasOites regarded him as one of the early 
Qadarites. They emphasized the fact that the founders of their own 

school came from his circle in al-Basra, 

■ 

bee Shorter Encyclopaedia of Islam, Leyden, 11333, a.v, "al-tiasan b, abiTHasa,** 
al-Basil 1 ' and the literature mentioned there, On the Qadarites, cf„ Wensinck, 
The Muslim Creed, Cambridge, 1932, pp, 52-53. See now H. Kitter, * r vol. Ill, 
PP- *47 I 

How much al-Hasan was appreciated by his contemporaries, how 
strong was the moral authority he had over them, is borne out by the 
amount of concern the Caliph l Abd al-Malik had for al-Hasan p $ views. 
When he got word that the sage had “discussed predestination ( qadar) 1 ' 
in what seemed to the ruler to be an unheard of manner, he deemed if 
necessary to address a personal letter to him. In this short note the 
Caliph demanded that al-Hasan explain and justify his views to him. 
Al-Hasan answered in a long letter. At the present stage of our know¬ 
ledge this letter is the earliest document which deals systematically 
with the question of man's moral responsibility in the face of the Koranic 
notions of God's fore-knowledge and predestination. This exchange of 
letters was edited by H. Ritter on pages 67-83 of his article 1 Shidien zur 
isl&mischeti Frtimmigkeii I, Hasan al-Basri, in Dcr Islam t vol. 21 r 1933, 

PP- 

The Umayyad rulers were interested in fostering the belief in predestination. 
As tong 1 as their rule and their actions were thought to be pre-ordained they were 

* This article is based on the tint chapter of a thesis which was wTitten under 

the supervision of Dr. Richard Walzer, F.B.A., Reader in Arabic and Greek Philo¬ 
sophy in the University of Oxford, ■* 




not open to censure. This has been pointed out by L Gotdziher, Voriesuttgen fiber 
den Islam, 2nd « 1 „ Heidelberg 3925. pp. 91-93; A. Guillaume in the Journal of the 
Royal Asiatic Society ; 1924, p. Gi, I. 27 f.; H. Ritter in Der Islam, vol. 0.1, [933, 
p. 59; and W. Thomson in The Mu$/m World, voL 35„ 194^, pp. 2941. Compare 
the determi mats'* refusal to pass judgment on the Umayyad governor al’Hajjaj. 
in al-Malath Tat^iA, ed. S, Dedering, Istanbul, 1936 (Bibl, IsE. 9),p. 131J. to. 

Sections of the letter are quoted in the portion of Ibn al-Murtad&'s encyclopaedia, 
re-edited by S. Diwald-Wilzcr as £>r> AJsssfh der MuHeuiUten. Wiesbaden, 1961 
{Bibl, IsL 21). pp, 19 f,; tf. J. Gbcrmann, Political theology i« early Islam, ai-Mman 
al-Basri s treatise on qndar, in Journal of the American Oriental Society, vol, 55, 
1935. pp. E3&-I&2. W„ Thomson, The conception oj human destiny i-w Islam, in The 
Muslim World, vy], 3,5, 1945, pp„ 231 - 299 . 


1 propose to analyze al-Hasan J s letter in detail, hoping to show that 
a considerable number of the major points dealt with constantly in later 
discussions occur here already. This in spite of the marked difference in 
approach between him and the mulakaUtmun, I shall not follow the 
order of the text, but consider together passages that deal with the same 
idea. 

After a short formal address to the Caliph and praise to God, al-Hasan 
says (Der Islam, vol. zi t 1933, p* 68, I. 2 f, cf. KUmett, p. 19. 1. 10-14), 
that the predecessors (s ala}, who in his case are the Companions of the 
Prophet) used to adhere to the word of God and "would not use any 
arguments but those which God makes use of in addressing his creatures 
in Hte IBook" (L 5-6). 

God has said, 4 T have created jinn and men only in order that they worship 
Me. I do not require any sustenance from them; neither will I that they feed Me" 
(Koran LI, 36-37!'. Thus He commanded them to worship Him, for which (purpose 
He had created them, and God is not one to create them for a purpose and then 
intervene between them and it (to prevent them from fulfilling it), because He does 
not UTong (His) servants (tavsa bi-e&il&m iTl^abid) (Koran 111 , 3S2/17S} (p. 6& r 
1 - 6 - 9 )- 2 


The argument that according to Koran LI, 56, God's purpose in crea¬ 
ting man was to make him serve Him (compare also, p_ 79,1. 17-19) and 
that therefore He will not prevent him from this service (by pre-ordaining 
his disobedience), will be met later as one of the stock arguments of the 
Mu r tazilites. 

See c.g, aJ-Ash*art f al-Ib&na 'an uful aJ-diyart a, Cairo, rj4B, p. 55, L 13-16; id, t 
edited by R. J. McCarthy in bis Tkealogy of al-Ash^ri, Beyrouth, 1953, 
par. 159; al-BaqillrtnT, ui-Tamhid h ed. R. J. McCarthy* Beyrouth, 1957* p. 3t6 H 
l. 5-12; al-§abib Ibn f Abb ad d ai-Ih^m 1 *«*t mwihhab af-WC edited by Mubam- 
mad Ejasan Al Yasln in Elis NqfS'is a^makhfutdL fasc, I, Xajal, 1952. p. zi, I. 1-7; 
id., al-Risala f% * l-hiddya wa'l-rtalsfa, cd. Husain 4 Aii Mafcfu?, Tehran, 1574/1955, 
p. 49, | T 8-13. Sec also the commentaries of Mti^azilites like al-Zamakhsbart, 
Ka$kshAf t ed. Nassau-Lees, Calcutta, 1^56-59, voh II, p. 14I f and AbT a bftTSl H 
A/a/flwa 4 al-ba ytfii, Stdon, 1932-39, vol. V r p ifii, The fact that this verse provided 
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an obvious argument in favour of the Qadarite's view h lev! very early to attempts 
on the part of their opponents to interpret the verse in accordance with the doc- 
trine of predestination. A]-Taharl r J&mi* al-bay&n t ed. BdLlq 1328, vol. XXVTI, 
p. 8 attributes to £ayd tbti Aslam and to Sufylti al-Thawrl the following inter¬ 
pretation: God has created those predestined to be blissful to worship Him, but 
not those whom He has predestined to be wretched. The interpretation al-Tabari 
favours is that of Ibn < Abbas, quoted by ai-Tabarsf as well. It is that God has 
treated all men that they should acknowledge either willingly or unwillingly 
that they are His slaves. 

AbHasan goes on to say that in the previous generation,, Lc. the time 
of the Prophet, nobody denied this, nor even raised this question: they 
were unanimous on this point (1. 9-10)- If he is now starting this dis¬ 
cussion (ahdathna 7 -kaldm fih) t it is because people have begun to deny 
that God will never prevent man from worshipping Him. They have 
taken to misleading opinions {ol-ahwiya ol-mudilla) and grave sms, and 
distorted the Book of God ( 1 . io-ii). Divine religion is not to be judged 
by man’s desires (As 7 amdm) —he. quotes Koran IV, 123 {"Not according 
to your desires nor the desires of the People of the Book, He who does 
evil, will be recompensed for it.")—and any statement for which there 
is no proof (burhdn) from the Koran is an error {dutdla) f he says, referring 
to verse XXVIII, 75: "'And We shall say 'Bring your proofs'* And they 
shall know that the truth is with God alone J \ { 1 . 1 i-utL). 

We have seen that al-Hasan is confident that God will not prevent 
man from serving Him "because He does not wrong man". Thus we arrive 
at the central questions of theodicy; Are man's evil acts pre-ordained 
by God? If so > God could be said to wTong man (in denying him his 
chance to do good and deserve his reward. This is the meaning implied 
by al-Hasan and stated explicitly by later authors). Is it at all possible 
that evil proceed from God?---Al-Rasan J s answer is unequivocal: 


Therefore, O Commander of the Faithful, understand what the Book (teaches) 
you and leave alone the erroneous opinions (ai-Lifta'a 1 ) of those who do not know 
about God J s decree 3 ) and His judgement (Awftjub Because Cod says thas (ie P 
Koran Ill, 1527178) moaning that Cod did not change (i.e, withdraw and replace 
by its opposite) a favour He had bestowed on people [lam yuAtitt WMgAavyf'ratt 

l a/s qmtmin), until they changed (i.e. corrupted) what is in 
their souls, Thus at first favour came from God but the change (tafiyir) tame 
from men {al^ibdd), because they disobeyed Hlh commandment as He said (Koran 
XIV. 28-20) ' 'Have you not considered those who have bartered [baddalii) God'3 
favour for infidelity {fmfr, meaning also: ingratitude, cf. infra , p. 23 note l) and 
caused their people to descend into the house of perdition, into Heir, Thus favour 
was from God, and the barter (change, tofrdl/) from men,, hecause they failed to do 
(s'Lira Aw) w r hat He had commanded and they did that which He had for¬ 

bidden them. (Although) God has said (Koran VI, 151): "Draw not near unto 
abominations (al-faw&hish), neither overt. nor secret ones" [p P 6fi h tiff.-p, 69, L 6 ). 
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In other words, man's happiness is a favour from God, but his plight 
is incurred by his own disobedience. This obedience is of his own making 
and is not brought about by God or pre-ordained by Him; 

What God has forbidden is not from Him, because He does not approve of what 
He is displeased with (Jd yardd mS sakhifa) t and is not displeased with what He 
approved of, for God has said (Koran XXXTX, 7); "If you are ungrateful 
which means also; you disbelieve), verily God ha_% iau need of you (gkamy 
Yet He does not approve of ingratitude (kttfr '‘infidelity") on the part of His 
servants, but if you are grateful "you acknowledge"), then He will 

approve of it in yon". Now, had disbelief been of God J s decree and His 

determination (gaita' Allah- wa-qadarih), He would have approved of it in him who 
committed {'omtfa) it {it. disbelief) [p, “69, 1. 7-10; cf, KUss^n. p, ig, L 15-20, 
i. 2). 

Kufr "disbelief 1 and imJM "belief" are objects oi the verbs c amila „ fa K ah "act", 
"do”, "commit" E.g. abAsh^n, Ib&na, p. 52, 1 . n~t;j; abB^qtlllnl, XafraftieL p, iSr, 
1 . 8 and it. Cf. alw TamMd, p. 338, 1 . 6-3 and Wensinck, Muslim C*wd, Cambridge, 
* 93 *. P- 131. 11 4 - 

This Idea, that men s evil actions do not proceed from God, is taken up 
again and again throughout the risdla . On p. 71, 1 . 2-5 [cf. Klassen t p. 20 , 
1 . 17-19) al-Hasan cautiously points out that when verse XCI F 7-8 of the 
Koran speaks of God as inspiring the soul with both its iniquity and its 
fear of God, it means that He inspires it with the knowledge of the 
difference between the two. In support of this he quotes the subsequent 
verses {XCl r 9-10): "Miserable is he who corrupts it' 1 ' 1 (u. the soul), 
adding: M H it had been He who corrupts it, He would not have made 
Himself miserable.” 
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On p. 78, 1. 3-9, al-Hasan's opponents quote verse IV, 76/80 ("All is 
from God”), to prove that disbelief, sin, disobedience, iniquity, wrong 
and all abominations are from God. He points out that this is not so, 
This is (as may be shown by the beginning of the same verse) an answer 
to the Munafiqun (those of Muhammad's contemporaries who professed 
I dam only outwardly). Whenever health or plenty was theirs they would 
attribute it to God. but when poverty or illness overtook them they made 
Muhammad responsible for it. So God said: "All is from God", It is in 
keeping with al-Hasan's attitude that prior to mentioning and discussing 
verse IV, 76/80, he quotes the subsequent verse (IV, 79/81): "Whatever 
of good befalls you, it is from Allah, and whatever of ill befalls you it is 
from yourself”. 

li 

C/ e.g, aJ-A^ti'arl, p, 55, L 3-1 1 ; al-BiqiMnl, TamMd, §§ 546-5 48; 

nl-TnfAj fi-md yajih i € fiqMuk xyajUz al-juhl hih r ed. Muhammad Zahid ab 
Kawth&rf, strand edition, Cairo, 1381/1^63, pp. 152-153; abSalLib Ibn *Abb&d p 
Ita™. p s 20, 1 . ir-a*W.; al-Tabari, Tafsir * , . cd. MahmQd Muhammad Shakir and 
Afcmad Mubamtrtad ShAkjr, Cairo, 1374 L w vol VIII, pp, 555-53^. 
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In the earliest stages of the discussion of the origin of evil the question 
was asked: The child of adultery, like any other child, is created by God 
in its mother's womb. So is it God who is responsible for adultery? If 
so, why is the adulterer punished? Al-Hasan explains on p, 74, 1 , 1-4, 
that God does not punish the adulterer because of the child. He punishes 
him for his adultery which is an act of disobedience. This disobedience is 
not identical with the child. The adulterer who puts his semen where it 
does not belong is like a man who sows his seed in land other than his 
own. Both are acts of disobedience p whether God makes this seed sprout 
or not. 

Cf. C. H. Becker, Idamsiudun, Leipzig 1924, vol.. I, p. 440: Kittex, Isiam, 
vol, ji. 1933, pp. 57-38, [The passage Ritter quotes there, is from the early here- 
siographer Khushiush ibn Asram ^lied 253/867, t/. W M. Watt., Fret Will and 
Predestination in F.arly Jjiaiw, [^aadort, 1948, p, 52, 1 , 33-Sfl and p. 122 f ]. It is 
from a fragment by him, quoted by al-Matap", Tanbih, ed, Declaring, Istanbul, 
1936, p. 134, l S-ji ), 

In another passage (p. 72, L 4-15), al-Hasan argues against those who 
‘'declare themselves innocent and attribute iniquity ( zulm t , wrong) to 
their Lord", He quotes verses from the Koran in which Adam says that 
he has "wronged his own soul* 7 (Koran VI I, 23) and Moses describes his 
sin of murder as "the work of Satan" (Koran XXVIII, 15-16). Moses 
did not think his sin had come from God, nor did Adam deem his to be 
of God's decree and determination (qadd 7 wa-qadar). Nobody would like 
to be considered the "author of wrong" al-zulm). Si) how dare these 

people attribute to God what they would not have approved when applied 
to themselves ? 

In this last passage we notice that, along with man himself, Satan 
appears as the author of sin, with reference to Koran XXVIII, 15-16, 
Compare also Koran VII P 11-17, & 


In this last-mentioned passage (p, 72, L 4-15) as well as in the section 
1 have translated above from p. bty, 1 . 7~iO, abHasan refutes not only 
the notion that men's disobedience, their unl>elief, their evil actions 
come from God and that He be considered their author and source but 
also the idea that these actions arc pre-ordained by God's decree and 
determination (qada* 1na-qadar). 

God is not one to ordain a decree (aarfa*) and then to disapprove of His own 
decree *. Oppression and wrong (al-jawr are trot decreed by God. But 

His decree {qad& } ) is His commandment (amruku) to do good, be just and give 


’ Compare Ritter. Der Islam, vol. 21, 1933. p. Gi, 1 . a f. Here ai-Hasan himself 
says almost the very words which Aba 1’iliL, quoted there by Ritter, makes him 
condemn. 



(gifts) to (poor) relations. He forbids abomination and iniquity: He has said 
(Koran XYII, 23)1 "Your Lord has decreed that yon worship none save Him. and 
(that you show) kindness towards (your) parents" (p. 69* I. 10-13). 

In the same manner as he equates God’s decree (qada>) with His 
commandment, he deals with the second part ot the hendiadys: deter¬ 
mination (al-qadar. predestination): 

Respect the Book of God, Q Commander of the Faithful, and do not tamper with 
it. Do not give a wrong interpretation: God would not prohibit men openly from 
(doing) something, and then destine them (yuqaddirahttm) secretly to (do) it, as 
the ignorant rind the heedless say. Had this twen so. He would not have said ; "Do 
what you wfl]” (Koran XDI, 40). (p. 70), hut He would have said: "Do what 
J have destined you to do” [ma qmldvTtu l tifayfcut 7 t) —He would not have said 
(Koran XVJ. 1 I, 2g): '*He who so wills, let him believe”, but He would have said: 
“He whom I will (to believe)- let him beheve, and he whom I will [to disbelieve) 
let him disbelieve”.-—He said (Koran XXXill. 3$); ”Thc commandment of God 
is a determinate decree {wa-kdna amm 'Hah aa-doran magduranY'. Thun b 
commandment {amr) is Hi? determination (gadar) His determination is His 
commandment (p. tig, 1. ig-p. 70, 1. 4;;. 

Al-Hasan concludes this point by quoting Koran VII, 2 g, saying that 
God docs not command evil. A1-Hasan's tacit suggestion is, that if this 
is so. and His commandment is equal to His determination and His 
decree, this means that He does not determine nor decree evil, God has 
made I [is point clear by means of His Book and Hes prophets. He has 
left men without an argument— hujja —against Him (p. 70, 3.4-R). In 
later writings, too, one conies across this conception, as if God and men 
were holding a perpetual debate, each trying to outdo the other's argu¬ 
ments. 

Ai-Hasan J s insistence |p, 69, 1 . 11-13 and p. 70, 1 . 4) that God's 'decree 1 
and 1 determination" are nothing but His commandments takes the 
sting out of many of those verses in the Koran which apparently advocate 
belief in predestination. The importance of this does not come out in 
the analysis of J, Obermann {]A()$, voh 55, rqj5, p. 144 and note 17). 


The expression 'decree and determination' (al-qada 1 mt’l~qadar) was 
one oi those stock-phrases of Arabian pre-Islamic fatalism, which found 
their way into Islamic i heistic thought. 

It will be remembered that the Arabs before Islam worshipped several d&itro, 
hat believed in one supreme God, AM, One of the two terms which Islam took 
over from pre-Islam, qadd r and seeing ho have been connected with this. 

Both terms derive ultimately from pre-Islamic poetry. Qtirftir was one of the words 
for "fate". Hut qadfr 7 incans htcrally "sentence" (in tho leg#] Mrvsc) or 'judgment', 
"decision 1 . 

"As a matter of fact, it seems meaningless to speak of a decision or decree without 
thinking origi nally of somebody who decides or decrees. Well hausen is probably 
right when he nays that qarfs* is an abbreviation for qadd* Allah" (H, Ringgren, 
Studies in Aralnaw Fatalism ¥ 1955,1 p. Thus in pre-Islam ic poetry. 
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qadfc* meant already God's decision, while was one of the words for impersonal 
fate. 

The Koran which categorically rejected pre-Islamic religion had no place for the 
notion of an impersonal fate, But qadd* in the sense of Ciod's dccr&c and decision, 
that is. the decision which regulates man s destiny, was readily accepted. The term 
qtid&r changed its meaning in tile Koran. It Could no longer mean fate. In its new 
environment it took on the same meaning as qadd’ : "the pct-detenrdnlng decree 
of God". (On the other hand qadar often appears in the Koran to denote "measure"). 

Thus in the Koran these terms no more express fatalism (belief in an impersonal 
fate), but another kind of determinism, namely predestination by G<h 1 , In the 
Itaditk on tht; other hand much of the fatalistic outlook of pre-Islam comes through 
and there no clear dgstincticjn seems to be made between an impersonal fate and the 
Divine decree. 

It has become necessary to repeat these well known facts (see W, Caskei, Daj 
Schtiksal in dr> #liarpbi$ch#n Pwsie, Leipzig, 192b; W. Montgomery Watt. Free 
Wilt and Predestination in E&rly I stem, London, 194S and H. RinggTen, Indies 
in Arabian Fatalism j, since they have been recently questioned by Dr. M. S. Scale, 
Muslim Theology, London, 1964, pp. 36 ft Dr, bale's argument is puzzling, For 
one thing why should the evidence of pre-lslamic poetry be ignored ? Secondly, 
the fact that these two terms were used by one translator to translate ,-t Syriac 
expression of an ultimately Greek idea does not prove that these Arabic terms did 
not convoy the meaning of pro-determination Long before that, The fact that two 
more or Less synonymous terms appear in juxtaposition proves nothing, This is 
a very common feature of Semitic languages, The Hebrew Bible is full of such 
expressions, Both the Arabic qad^ and the Hebrew■ Aramaic gezar din signify in 
the first place the decision of a judge in court, in their religious usage they describe 
God's judgement, or His decree. If these terms were once at a late stage used to 
render the "decree of the moirae”, how could this be described as their "etymolo¬ 
gical derivation" ? Nor does this prove any derivative connection between the 
Aramaic and the Arabic ter run. 
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Those who believe in predestination—remarks al-Hasan on p. 75, 
L 6-p. 76, 1 . 2 ( cf . Khissen, p. zo, L 13-16)—would blame predestination 
for any of their own shortcomings in questions of religion (B amr dmikim) r 
But when it comes to secular questions (ft amr dunyihum) f they act very 
carefully and prudently, None of them would think of abstaining from 
work because his sustenance (rizq) is provided by God. None of them 
would think of not irrigating his field because it was predestined whether 
the grain was going to sprout or nut, or of leaving his cattle to graze 
unprotected because it was pre-ordained whether they would be stolen 
or torn to pieces by beasts of prey. Other similar examples are given. 

Read with Obermaim, JAOS voL 55, 1935* on p. 75, L S (of Ritter's text): 
“hthiqai ai~haqq L alayhim wa-khifjat id-hutiC\ along with p. 76, 1. 1. 

These people foolishly thinkj says al-Hasan on p. $z r L 13-19, that God 
forbids people to do the very things he has pre-ordained them to do, 
or that He blamed His Prophet for having done that which He had 
predestined him to do. But in reality none of the prophets attributed 
his own faults to any but himself. 
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The advocates of predestination understood Koran LVII, 32 to imply 
that every man’s belief and disbelief, his obedience and his disobedience 
are all written in the Book of Destiny prior to Iiis birth. Al-Hasan rejects 
this interpretation saying that what is meant is that people should not 
grieve over loss of property or income, nor at bereavements* nor rejoice 
at earthly gains. But this does not include matters of religion. There is 
nothing more worthy of grief than having missed acts of religions obe¬ 
dience. AJ-Hasan supports his argument by reference to the context of 
this verse in SQra LVII and to other verses in the Koran. God is far too 
just to blind a man and then tell him: "See, lest I punish you”, or make 
him dumb and tell him; ' Speak, lest I punish you 11 [p. 74, L 5-19). 

AT Hasan'5 assertion that the evil actions of human beings neither 
derive from God nor are pre-ordained by Him, makes it necessary lor 
him to tackle those verses of the Koran in which God is said to lead 
people into error. 

E.g, Koran XU I, 46/45; XL, 33/34; X III, 27/28 etc. Cf. L Gotdriher, Ivrhsnngen 
uber din Islam, pp. 84-07. Some at least of the later Ash'arite authors understood 
the verses in which God is said to lead men astray in a much more literal sense 
than GoIcUiher did- And if sudia literal interpretation had not been in vogue 
in al-Harm's time, his 2 cal to refute this interpretation would have been inexpli¬ 
cable. 

Thus al-Hasan says on p, 69, L 13-18: 

O Commander of the Faithful, it is the book of God that speaks—and who 
Speaks better than God—(Koran LXXXVII p 3): "He who determines and guides" 
ami He did not say: "He who determines and leads astray”, God has made (this) 
clear to His servants and has neither left them in confusion about their religion 
nor in doubt about their affairs, in so far as He has ascribed guidance 
to Himself but error [ai-tfaldla } 1 to His Prophet, saying (Koran XXXIV, 50): 
"Say: If I err, it is, against myself that I shall err; but if I am rightly guided, it will 
be by that which my Lord reveals unto me". Do you then approve (of the fact) that 
error be from Muhammad and disapprove of the same in regard to ourselves ? He 
has said (Koran XCII. 12): "Verity, it is for us to [give) guidance", but He has not 
said; “It is for us to lead astray". 
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Then, O Commander of the Faithful, consult 3 ! Hh words: "0 Lord., whoever el tel 
present this {i.t. error, misleading) to us— inflict on him a twofold pmiudiment in 
HcU r ' (Koran XXXVIII, frs/6i). Mow if it were He who presented this to them T r . 

(The sentence 15 not completed and the editor remarks; ‘"The highly 
offensive sequence may "be guessed. Is there a lacuna here or an ellipsis ?' f ) 

JLtut God has made it clear to us who presented (error) to them and who led them 
astray saying (Koran XXXIIC 67}- "And they said: O Lord, we obeyed our chiefs 


1 Strictly speakiqg is "going astmy'\ but it U used also as a synonym to 

"leading astray”. This ambiguity helps al-Hawaii. 
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and our elders, and they led us away from the path", And it was the chiefs and elders 
who presented disbelief to them and misled them from the way after they had 
trodden it, 

And he goes on (p. 71, 1 . 10 if,): 

(And think, Q Commander of the Faithful) about His words: "Our Lord 1 Show 
us those who led us astray, both jinn and men, We will trample then! under our 
feet, that they be among the nethermost" {Koran XLI, 29). And He said: 'We have 
guided him unto the right way, whether he be grateful or ungrateful (kaffir meaning 
akn ‘disbelieving’)" (Koran LXXVL 3), meaning: We have made the way 
known to him, he either being grateful, so that We reward him, or ungrateful 
(disbelieving: yah fur a) so that We punish Inin for his ungratefulness {kufr “unbelief) 
(as the Koran XXXI, u says): ‘'“For whoever believes shall believe to (the advan¬ 
tage of) his own soul, but if anyone disbelieves [kafara = is ungrateful)—verily, 
God has no need, He is praiseworthy 1 . God has also said (Koran XX, 79): "And 
Pharao led his people astray, he did not guide (them)". And say, O Commander of 
the Faithful, as God has said: that it was Fharao who led his people astray 1 —and 
do not disobey the word of God and attribute to God only what He ha9 consented 
to ascribe to Himself, because He has said: "It is for Us to (give) guidance. Ours is 
the next world as well as this one" (Koran XCII. 12-13)- Therefore guidance is 
from Giid and error from man (p, 71, I. tn-uftj. 

The last sentence of this passage brings to mind that Khushaish ibn 
Asram (d. 253/867) ascribes to the early Qadarites, or a group of them, 
the view that: 

good ac tions and goodness are from God. but wickedness and base actions are from 
(men) themselves [afntd al-MalafT. Tanbik, ed. Dedering, p. 126, 1, 15-17; W, M, 
WhU, Frre Wilt, p, 52, 1 . 2-5; cf. Ritter, Dw Islam, vol. 21, p, 5S), 

I have not found such a view propounded or refuted in any later work. 

And consider, O Commander of the Faithful, the words ol God (Koran XX VI, 99); 
"'It was the evil-doers who led us astray" and His words (Koran XXVII, 5.3); 
"Satan was to man an obvious onemy”: and His words: "As for ThamiLd, We gui¬ 
ded them, but they preferred blindness to guidance, because of w T hat they had 
earned" (Afffttf yaksibUn, i.e.. what they had done so as to deserve blindness) 
(c/, Koran XLL 17/1*), the beginning of guidance was from God {i,e rj of His 
making), but the beginning of their deserving blindness (had its origin) in their 
misleading desires (p. 71. tift.-p, 72, 1, 4). 
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1 W<5 must keep id mind that fcfl/hra means not only 'to disbelieve 1 , but also 
'to be ungrateful', 'not to ucknowEcdge a favour". SkaAnra, its antonym, denotes: 
'to thank, to be grateful, to acknowledge'. It seftEns to me that al-Hasan has this 
whole spectrum of meanings in mind when he quotes these verse a. The first part of 
verse XXXI, 12 is said by the commentators to mean that when a man thanks 
CkKl ? he helps himself because he i& rewarded by God for his thankfulness. That ab 
IJasan too understood the verse in this way becomes quite clear from the sentence 
which he inserts between LXXVI, 3 and XXXL it. *\ , . being grateful so that 
Wc reward him, . /\ See also T, butn, Tht Structure of the Ethical Terms in the 
K&ran, Tokyo, T959, p« 38 andpp, 111-122 and M, M. Bravmann in Der Isl&m, voL 
35, iq6o, pp. 13-18, 

1 Our text as it stands conveys this meaning in good Arabic and the correction 
offered by J. Obcrm&nn, f AOS, vql„ 55, p. 13S seems to me unnecessary. 
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The incomplete quotation of the last verse seems to have been intended 
by al-Hasan in order to emphasize his point that Tha mud's blindness 
was deserved by their own actions, and this is what lie says in line 4, 
and compare farther on, p. 73,1, 2: “He misleads the evildoers because 
of their rejection [of God's message) and their enmity". Therefore I 
consider J. Obcrmarm s conjecture/j 4 £?S p vol.gg,1935/p. 159 unnecessary. 

Later the Mu'tarilitcs would quote verse X.LI, 17/16 to prove that men sip u-f 
their own accord in spite of the Divine guidance. Cf e.g , al-Ash f atX Ib&na. pp, 
64-65 and al“H£qi[lanf. TamMd, p, 317, !. 2-3, who quote and rdutc this argument. 
—The qucfta.cioii of Koran, XX, B5/86 to prove that leading astray is a human 
rather than a divine action nrcurs in al-Sahib ibn L Abbad J s Msd-tx fi'l-hid&ya 
wa'l-daldla, cd, Hus&yn C AH MahfU t , Tehran, 1955, p. 43. Al-S&hib also fallows 
Hawaii in blaming both man and Satan for misleading {ibid.). Cf. al-Ash^arf, 
Jbdna, pp. 56-57. 

Further down the page al-Hasan goes on: 

And they contend and say; God has said (Koran Xlli, 27); “He leads astray 
whomsoever He wishes., and He guides" and they do not look at what precedes 
these words and what follows, them. They would not have erred if they had paid 
attention to the words that precede these verses and follow them, since they point 
out (the meaning of) these (verses'i. He has said (Koran XIV, 27]: N God Strengthens 
those who believe by His steadfast word both in this life and in the life hereafter. 
He will lead the wrongdoers astray, God does what He pieases", Therefore one of 
the things He pleases to do is to strengthen 1 those who believe or account of 
their belief and their righteousness, and to lead astray the wrongdoers on account 
of their rejection (oi God's message) and their enmity. And He has said (Koran 
LXi, 5): “And when they had gone astray, God led their hearts astray" and it is 
because they had gone astray, that He Jed their hearts astray. And He has said 
(Koran If, 26-27): r 'He misleads many thereby (i.e, by the parable of the gnat) 
and guides many by it; but He misleads thereby only ihe evil-doers, who break 
the Covenant of God after they have made it, and sever what God has commanded 
to be joined, and act corruptly on earth. They shall perish" (p, 72, 3 . 15—p. 73, 1 . 6.1 

Ibn al-Murtada* (Klassen , p, 20, L 6-12) deduced from this passage 
that al-Hasan maintained that it is possible for God to punish man by 
withdrawing His grace {luff} irom him,. He adds that this opinion was 
upheld by some of the later MiPtazflite authorities and rejected by others 


The subject of leading astray is taken up again towards the end of the 
risdla (p, 78, u ff,): "Willing though I am to give you counsel, it will 
not profit you if God seeks to mislead you {yaghwifeum} . He is your 
Lord and to Him you shall return” {Koran XI. 34), Those, against whom 
al-Hasan argues, interpret the verse to mean that Noah used for many 
years to admonish his people to worship God, but never was sure whether 

1 The text has ijl. Ritter otters (w« alternative guesses, Obermann [JAOS 
toI, 55, 1935, p, 159) a third one. Perhaps the correct reading is ityyulhahbitu (= an 
yuikahbita, c/ r Wright, Arabic Grammar 1 , vol. 1 , pp, 15-16. § 14}, and the y.tP was 
dropped by a. copyist. 
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God was not going to mislead his audience, and thus to make his admoni¬ 
tion futile* Refuting this interpretation of the text, abHasan points out 
that the preceding verses of that chapter indicate that Noah's people 
wearied of his admonition and challenged him to bring upon them the 
punishment of which he used to warn them. It was in answer to this that 
Noah said these words. Hg meant: "When God's punishment comes, 
I shall not be able to help you even it I wished to", According to al-Hasan 
the verb “yaghwlkum" does not signify here "mislead you’ 7 but "punish 
you ' 3 as does the same verbal root in XIX, 38/59.. According to aJ-Hnsan 
Noah J s answer means that if belief comes only when the punishment had 
already come, repentance will not be accepted (p. 78, 1 . II- p. 79, L 9). 
Repentance or belief which appear only in the very presence of punish¬ 
ment will not be accepted and do not merit reward. 

We have already seen that the opposite of leading astray {idldlj is 
guidance [kudd f kiddy a). The passage on p. 76, 1 . 3-9 is a refutation of 
the view that verse VI, 35 ("Had God wished. He would have guided all 
of them*') implies that those who are wicked are so because God did not 
wish to guide them. According to af-Hasan this verse is a reproach to 
Muhammad. Muhammad was unhappy because his Meccan contempora¬ 
ries were obstinate and refused to believe. So God told him he should 
not worry: God wants to put them to trial, in order to reward or punish 
them. But had He wished, He could have forced them to obey Him 
(yujbirahvm *«/<* This foreshadows the later MiVtarilite theory 

of Ujd* (coercion): It is left to men to choose between belief and unbelief , 
obedience and disobedience. Yet God has the power to coerce the unbe¬ 
lievers to believe in Him and obey Hirm But such enforced belief and 
obedience would not entitle them to any reward. (This is therefore a 
point on which the Mufazilites agree with al-Hasan, and do not differ 
from him as implied by Ghermann f JAOS , voL 55, 1935, p, 15b, note 65) 
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Ste Iniis&r, p. 1.21 r 1 . B-il smd p, 122* L 4-7; al-Ash%uf r Maq&l&t, p. 51-2, 1 . 6-10, 
ibid., p. 552, L 10-11 {if. tbxd. pp. 552-553): £.wna< p *j § 57-58 (p, 27) and p. 31, 
1, II. (In Ibana r p. 51, J, 7*21, al-Ash'arl seems wilfully to misrepreswmt the Mu L ta- 
dUte view. Cf. W. M, Wattj Fm Will p, 160-162}. Tamftfri, -5 476: al-SSJiib 
Tl.m "AbbiUl. IbGtoa. p, fS„ L 3 and 13. 6-lo; *Abd ahjabbar id-AsadabSdl, al-AIughni 
ft alm'ab al^adt vol. XTTI r cd. Abu 3 l-\ 41 a c AFfIt p Cariro, 1382/1962, 

p, 1^5, I, 7-13, [mini aMJaramayn c Abd al-Malik itci 'AbcJaliah abJuwiynT, 
al-Irsk&d e 13 al-adiila fi u$ui ^d~iHtqad T ed, Muh. Yfeuf Mfisa and ‘All 

■'Abd al-M.un'im c Abd al-IJaniid. Cairo, 1950, pp, 241-242, 

Another verse which akHasar/s opponents bring forward is LXXXI* 
28-29 ("You do not will if God does not will it”) {= LXXVI. 30; together 
with this al-J^asan quotes LXXIYj, 37 as if to ‘mitigate 1 LXXXI, 28-29 
by it) r Ai-Hasan has to accept the belief that man's will is subject to 
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Cod's will (reading on p, 73, 1 . 77 with Qbermann, JAOS„ vt>l. 55, 1935, 
p, 159: lam nakun li-nashd'). Blit he says that this means mainly that 
He shows us the right way, and quotes other verses to prove that God 
always wills man to obey and be penitent (so that there can be no question 
of man being unable to obey, because of God not wilting liim to will} 
(p. 73, 1 . 34-p, 74, 1 . 1). The question of God's will, will tecome very 
important in later discussions. 

The detemiinists quote Koran VI, 125: “If Cod wishes to guide a 
man. He will open his breast to Islam, But, if He wishes to mislead him. 
He will make his breast dose and narrow, though he were climbing up 
to Heaven. Thus God lays ignominy on the disbelievers' f . They understand 
this verse to mean that God opened the hearts of some men to belief thus 
making them capable of fill filling the acts of obedience which He had 
imposed upon them. He opened their hearts from the very beginning, 
not because they deserved it by their righteous actions. On the other 
hand, He made the hearts of other men narrow, so as to make them err 
and be punished in Hell, 
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Al-Hasan objects to tills interpretation. The Koran says that God 
will not impose on man anything beyond his power. Men have been 
created to worship Cod, and have the power to do this. Therefore God 
will open to Islam the hearts of those who obey Him as a reward for 
their obedience (compare p. Si, 1, 7-12 where guidance is said to be a 
reward for obedience). He will make obedience easy for them and dis¬ 
obedience difficult. On the other hand, God will narrow' the hearts of those 
who do not fulfil His commandments and persevere in infidelity and 
error in spite of their ability to repent- This will be the punishment for 
their infidelity, their stray! ng-froni-t he-path and their unwillingness 
to repent. The widening and narrowing of the bosom mentioned in the 
Book of God admonish men to act in such a way that they deserve the 
widening of the bosom ratheT than its narrowing. It is not mentioned 
in order to make them despair of God's mercy (p. 79 1 1 . 10-p. 8o, alt.}, 
(The restoration of the text of p. 8o h 1 . 3-6, offered by Obermann r jAQS, 
vol. 55^ 1935, pp, 160-161 seems reasonable although not strictly neces¬ 
sary.) 

The belief al-H&$ati tried to refute in the last-quoted passage was that 
God "narrows the hearts of certain people”* and thus makes them unable 
to believe in God and obey Bim r and as a result commits them to Hell. 
Closely connected with this is the belief that some men were created 
initially for Hell. Al-Hasan's adversaries quoted Koran VII, 179/178: 
14 We have created for Hell many of the jinn and of mankind, They have 
hearts wherewith they do not understand, eyes wherewith they do not 
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see, ears wherewith they do not hear. They are like cattle, nay, they go 
more astray. These are the neglectful". They took the verse to mean 
that God at the beginning of creation singled out certain people for Hell. 
These are not able to fulfil what is demanded of them. And He has set 
apart others, predestined for paradise (al-janna), who in turn are unable 
to disobey Him. Neither these nor those arc able to change, in the same 
way as a man cannot change the measurements of his own body or its 
colour {cf. Ritter, Der Islam, voL 21 , pp. 60-61 „ who refers to Matthew 
VI, 27). Al-Hasan endeavours to refute this belief by saying that the 
second part of the verse—"They have hearts wherewith they do not 
understand, etc." —shows that the verse means: God creates them, but 
commits them to Hell because of their evil demeanour. The preposition 
li in dham'nd li-jahannam ("We have created for Hell”) docs not mean 
'for'. The expression means rather: He created them, but thej eventually 
ended up there. Other verses of the Koran and one from poetry are 
quoted to illustrate this usage of the preposition (p. 76, 1. 10-p. 77, l, 3; 
cf. Obermaan, JA 05 , vol. 55,1935, p. 152}. 

The examples which aJ-Ifesan quotas for this f4xn ttl-'-atfiba (''particle of result") 
are: Koran XXVILI, 8/7 "'And the House of Fharao took (Moses) up to be (he,, 
with the result that he was) a foe and sorrow to them*'; Koran III, 178/172: "It is 
so that they should increase their sins- (i.e . with the result that they increase them) 
that Wc .give them long lives”. (The Arabs identified the conjunction ti fin order 
that', 'so that', To J ) with the preposition H (‘to’, ’for'. 'because of'). Cf. Wright. 
Arabic Grammar *, vol. I, p. 291C), The line of poetry al-IIas&u quotes is; 

iagkdhii 'i-waliddiu sifrhalaka 
kamd li'fthat&bi ' S-da.h ? 2 iubTU ,1 

"It is for death that motheri feed their lambs 
As houses aie built for Time's destruction” . 
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It is interesting to note that al-ft&htb Tbn ‘Abb&ti will later on follow al-Hasan 
closely in his interpretation of Koran VI I. 179/178 PJ We have created for Hell 
many jmn and men”, [n order to prove that J, for Hell JJ means " with the result of 
ctidiog up in Hcll JI he too quotes in hisIfeflN*, p, 21 verses III, 176/172 and XXVIIJ, 
3/7, The fatter verse is quoted in has Tadkkira, ed. Muhammad Hasan A] YSsTti in 
Naf&Hs al-m&frhf&tat, fasc, 2, Bagdad 19^4, p. 9t for the same purpose. In his 
Ris&te fi'I-hid&ya, p. 49, aJ-Srihib repeat9 ai-ya&ati 's quotation from poetry (with 
the reading at-d&ri instead of a£-dahri) along with other verses of poetry as well as 
Koran XXVIII, 8/7, See also al-Jabarsl, Majma 1 at-haydn^ ad Koran V 1 I F 179/176 
(ed. Sidon, 1936, vol, II, p. 501} as well as Ibn Manzflr, Jltsdw al-'Arab, s.v. 

(ed. Beirut. 1956, vol. Xll, p, 562); al-Jawharl, Bfllaq, izSs. vol. II, p. 33*6; 

al-Murta^ 5 al-Zabldl. Tftj oMorfe, Cairo, 1306-7, vol. IX. p. 66, all of which quote 
the verse anonymously. — 1 am obliged to Mr. Babayoff of tie Hebrew University 
Concordance of Arabic Poetry for the three last references. 


In another part of the nstUa too (p. 73, L &-io), al-Hasan explains his 

conviction that the sentence of punishment always follows upon sin, never 
proceeds it. 
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On p. 74, l. 19-p. 73, 1 . 6, verse XI, 105/106 is discussed (“Some are 
wretched, some blissful"). This was taken to mean that children are 
destined in the wombs of their mothers: the "blissful" for Paradise, the 
"wretched" for Hell (see also p, 75, 1. 9 and cf. Watt, Free Will, p_ 18) 
and that neither can change their destiny, AUHasan points out that if 
this were true, the Prophet’s admonitions would be futile. He rightly 
remarks that in its context in the Koran, this verse means that on the 
Day of Judgement some will go to Hell and some to Paradise. And he 
adds that their future bliss or wretchedness depends on their own actions 
and obedience at present {al-yawm as opposed to the Day of Judgement). 

Just as al-Hasan knows that in the case of rigid predestination the 
Prophet's commandments and admonitions would be of no avail, he 
knows also that, in order to be just, reward and punishment must he 
deserved hy acts or omissions, which in turn must be within man's power 
(capability) (p. 70, 1 . 8-15). The idea of moral desert presupposing power 
(capability) to act is evident: 

Consider, O Commander of the Faithful, the words of God; “To whichever of 
you who wishes to come forward {yoi&q-iidrttifn) or hong back [yat& y Akhkh&ry* 
{Koran LXXIV, 37k because God has given them capability {qvdra) by which they 
advance or hang back so that he who does good should deserve Paradise (al-janna) 
and he who does evil should deserve Hell [ai-vtifr) Had things l»ecn as those main¬ 
tain who have false opinions A they would not have been able (md 1 fay A fra) 

to come forward nor to bang back. Be who comes forward would no! be praised 
nor he who hangs bach blamed for what he had done. Because, according to their 
assertion, Hiss is not from them and! not in their hands l 7 a.ys.a- minhum im-kt ilayhim ), 
but something done with them: {'umitii bihiml And God would have said mentio¬ 
ning their recompense {}cun*)i "A recompense for that which has been done with 
them" and "A recompense for that which I have predestined (kaiabtu “written 1 ’) 
for them" and Ho would not have said: (Koran XXXII, 17): “A reward for what 
they had done” (p. 70, 1. 8-15; ej. Klasssn, p. 20, 1. 3-5), 

We must emphasize a point made near the beginning of the .section 
just translated: Without capability for alternative action—(choice implied) 
—there is no moral desert, 
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We must emphasize a point made near the beginning of the section 
just translated; Without capability for alternative action—(choice imj lied) 
—there is no moral desert. 

Much of the later theological discussion turns round the concept of 
man's power or capability (qudra, tstitd'a ; cf. e.g. R. Brunschvig, Devoir 
ct pouvoir in Studta Islamiea, vol, XX, 1964, pp. 5-46.). One of the main 
points al-Hasan makes is that God will not impose on man anything that 
is beyond his power. Al-Hasan does not use the later terminology but 
the meaning is implied in several of the passages already quoted as well 
as on p. 74,1. 17-19 and p. 81, L 12-15, 

More emphasis is laid on man's capability to believe than on his power 
to act and obey God's commandments in general, It is inconceivable to 

1 /Jf-wiiityiifiH. 110I "nihilist*" as in JAOS, vol. 55, 1935, pp 145-7 an< ! : 1 > 
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al-Hasan that God should withold this capability from certaiti people as 
his opponents pretend: p. 73, 1. 10-14: 

One t?f (-h? vc?n^ about which they contend is {X, 101/100}: "No soul may believe 
except with the permission of God", But permission is allow! ng-free-atces$ {tahkti- 
ya) l . And God has already allowed it (i.e. the soul) free-accesa to belief and has 
given it power {qudva) tor it &od has said (IV, 64/63): “We sent Our apostles forth 
so that they should b# obeyed by God's leave”. And God is not one to send an 
apostle to be obeyed and then prevent His creatures from obeying him. How far 
this would be from the description of God and His justice and judgement (or, 
according to Bitter's conjecture: wisdom}. 

On p. Sr, I. *5*p- 82, 1.13 the view that the unbelievers have no way to 
belief, that God has prevented them from accepting His call, has doomed 
them (ja bar ahum} to infidelity and determined (gadant) it for them, is 
vigorously rejected by al-Hasan. He confronts them with Koran verses 
in which the infidels arc invited to believe, ask God's pardon and retrain 
from evil actions. He implies that it is impudent to consider God deman- 
ding something and at the same time preventing it. 

It is a common belief to most Sunni Muslim theologians that God 
had from all eternity a detailed fore-knowledge of all future events. For 
those who considered man's free choice prerequisite to his desert of reward 
and punishment, the question arose whether Divine prescience and 
human free choice are compatible, Al-Hasatrs answer is: Man chooses 
freely; God knew in all eternity what man was going to choose. Gbermann, 
JAGS, vol, 55,1935, p. 149, ult. f. and note 43, sees in this view a symp¬ 
tom of al-Hasan 5 pragmatism. [ shall try to show in another article that 
most of the MuHazila held exactly this view on the subject. Let us now 
listen to al-Hasan (p. 77, L 4-p. 78, L 2. In the following translation I 
shall add in Arabic those words which will reappear in later discussions as 

technical terms; see e.g. R. Bninschvjg, Devoir d fiomoir): 
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And they dispute about God’s (fore-) knowledge Ali£h\ and say : Got I knew 

(beforehand) the unbelief of certain people. Therefore they are not capable of 
believing [Sa ymtafi'un ai*iman\ r because the (fore-)knowledge as what prevents 
(them), 't hus they come to maintain that God has impost the duty 
[ kailafa) upon His servants to do what they were incapable of doing 

[ahhdh rata ta yaqdir&n l uld fl&frifftift) and to omit what they ware incapable of 
omitting (far A mu ia raqdirun 'aid turkih), But God ha^ given the ho to them saying 
(Koran IT, 286): "God imposes {yuAoJTi/) upon a soul only that which is in its 
capacity (i mtsHhAy\ IL ts rather that God knew that an fidelity (frw/r) would be 
ttrif choice [hi-' khtiyarihim ), because they followed their desires. They compared 
this (their inability to believe) to (tht fact} that God knows beforehand their 
shapes and their colours, and how tall or how short they would be.. God knew that 

x Tahhtiya , literally ,J leaving room for", "'allowing 71 , signifies that God allows 
man's action, docs not interfere with it. Cf. e,g. InHf&r, p, 15, Lwmtf*, pp. 57-5^, 
voL XIII, p. 487^ I, 10-12, '‘Tahhliya is probably the nearest word in 
Arabic, etymologically, to 'freedom'" (W, 1 L Watt, Fra Ik'if/, p, 117U 
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they would not be able to go beyond these measurements. But the one is not like the 
other, Ixxausc tallness, shortness, forms and colours arn actions (/t'J} of God on 
them, for which they have no previous ckuics (togdfw ikktiy&r) and which they 
have no power {qt&dra) to change;. But Cnxl knew [beforehand) that they would 
choose (afterwards) unbelief (Aitjr) because of their desires. And He knew that had 
they been averse [to disbelief), they would not have done it {tarabuh. i.e. F not 
indulged in itf because they were capable [of this) by the capability 

[iiHfdS t) God had put in them (or: created —ja^la) for the purpose of putting 
their belief and righteousness to the test. 

Al-Hasan goes on illustrating this conception of prescience with exam¬ 
ples from Koran XVIII, 60-83 and IX, 42. 

Jlq'ta^iUtc thought and even terminology arc anticipated here^ The 
similarities with al-Sahib I bn c Abbad are striking. 

This letter of al-Hasan at*Basri is undoubtedly an expression of a 
sincere, genuinely religious protest against the belief in divine pre¬ 
determination of human actions, because it contradicts divine justice 
and has an adverse influence on human morals.. 

ie Dic Lehrc vom men^h lichen qadat bentht also atif der Theodbee'* (E. Mainz 
in D&r lsfam r vol. 22 „ 1934^5, p, 194. referring to Strothmann r ibtd rr vol. z, 1911, 
p, 59J, For the moral background of the Qadante attitude cf. Ritter in Dir isJam, 
vol. 2i r p. 59; I bn al-Murtadft. Kfas sen, p. 81, 1 . 4-17. Sec also T. Andrae, Die 
Person Muhammeds in Lehn u*dGfai*b** stinetGtmiindt, Stockholm, 1917, pp. 141-2 
[Diss. Uppsala). 
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